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B.McMINN one would expect, the evidence seems to justify this c1aim. There is, however, entailed in this supposed cultural terminus, a matter of philosophical significance which, 1 think, raises a question about the wholesale disposaI of this cultural influence. It is the alleged rejection of Hellenistic cosmology2. This cornes about, historians c1aim, as a consequence of the emergence of icon veneration (Le., icons revered as receptac1es of divine power) and the concomitant burgeoning of ecclesiastical art, both inspired by the monastic movement 3 • While not themselves effecting this change, these cultural phenomena provide the occasion for a fundamental shift in the Byzantine conception of the universe 4 . Hans-Wilhelm Haussig, a contemporary German historian, offers what seems to be a typical explanation of this transition:
The iconographic programme and the form of the interior of a church were not determined only by the adoption of the icon and its artistic conception as represented in fresco and mosaic. Jeons had already been influenced by the popular religious practices of pre-Christian Egypt, and similarly the form and subdivision of iconographic material showed non-Christian origins. In such an iconography, developed under monastic influence, Hellenistic cosmology was abandoned. The world was no longer represented as a sphere with a single heavenly space, but an eastern cosmology of the heavens was adopted, and in particular an old Jewish conception, which thought that there were several heavens and corresponded to an Akkadian-Chaldean tradition, now found expression in the monastic movement,5. [Halics mine]
65
To be sure, Haussig's explanation is not without its truth. It is the case that iconography appears in earlier pre-Christian cultures, largely among the popular religious cuits in Egypt and Anatolia, and that in sorne instances Byzantine icons bear this earlier stamp, particularly of sorne astrological aspect. It is also true that there is a 'Christian' adaptation of an inherited cosmography, 'encouraged' by the strictures of the monastic cadre, in which the spherical heavens are at times pictured under domes and that this inherited cosmography reflects Mesopotamian sources, in aIllikelihood traces of the Chaldean tradition. But what 1 take exception to is that these astral features are treated as discrete borrowings of alien elements, whether of Akkadian, Chaldean, Jewish, or 'Christian' apocryphal origin, and that these transmissions constitute a forsaking of an ancient Greek patrimony. Furthermore, Haussig's comprehension of Hellenistic cosmology, and that of other historians as weIl, is much too narrow and restrictive. for his argument to be admissible, much less persuasive 6 • To identify this cosmology simply as Platonic or, latterly, neo-Platonic is too simplistic. Even a casual review of its content during the late antique period will show much more than a neo-Platonic connection. Indeed, one will find in this cosmology an amalgam of 'foreign' elements, precisely those which Haussig and others have alleged filtered into the emerging Byzantine culture The physical order. The Stoic world is an immanent physical universe founded upon an astrological dualism of sublunary and superlunary parts 22 . These two parts contain graded levels of existence, extending from inorganic entities, as in the mineraI kingdom, through plants and animaIs up to man and to the superorganic spheres of the planets and the fixed stars 23 • In the sublunary part there are four zones : the earth, the water, which covers a vast portion of the earth, the air of the atmosphere, and the upper region of frre 24 . These four zones contain the four elements from which all sublunary phenomena derive 25 • The composite nature of these phenomena accounts for their erratic movement and contigent existence. From the outer boundary line of the fiery zone extend the spheres of the superlunary world, viz., the seven planetary spheres and the sphere of the fixed stars. In the first and lowest of the planetary spheres is the Moon; then above the Moon come the six other planets : Mercury, Venus, the Sun, Mars, Jupiter, and Saturn. The eighth sphere, which marks the bounds of the universe, is the circle of the Zodiac and the other fixed stars 26 . These celestial bodies are The psychical order. The macrocosm, however, is not simply a physical order. It is also an order of living beings, i.e., psychic centers which occupy graded levels of existence in the sublunary and superlunary spheres 28 . The ascending scale of beings in the sublunary zones are the plants, the lower animaIs, men, the souls of the dead who have not yet ascended into the etemel superlunary spheres, and the dread elemental demons 29 • The demons are in reality the powers of Chance, which determine the irregular and disorderly movements of aIl sublunary beings 30 . In the spheres above the moon reside the astral deities and the souls of men who have achieved astral immortality31. Although these celestial beings are divine and etemal powers, superior to the contingent sublunary spirits, they are also hierarchically ordered, in the ascending scale of deified men, the 27 CIC., De Nat. Deor fixed stars, and the seven planets 32 . Being supreme among the gods, the planets are therefore the powers of divine Necessity33. Through their conjunction with the twelve fixed stars, they rule the entire macrocosm, determining its unity and destiny34.
Thus, the Stoic world picture is a vast material universe with no modes of being or life outside the field of the senses. The whole of reality is contained within «the envelope of fiery ether, one world, knit together by a natural sympathy between aIl the parts 35 ».
The Planets
Necessity. Presiding over the Stoic macrocosm are the divine planets. They are the gods par excellence, the rulers of heaven and earth 36 POSlOONIUS in DIOG. LAERT., VII, 139, says that 'the heaven' is the ruling of the world. Heaven here refers, 1 think, 10 the spheres of the planets and the fixed stars in which the deity (Providence or Necessity) has rus seat; Cf. ibid., 138. The contrast here between unity and destiny may appear more clearly in the fol1owing section under the term 'Necessity'. At this point, unity may be described as the causal relation existing between the parts of the macrocosm, involving both mechanistic and free (psychical) causation. Destiny, on the other hand, his the active force, conscious purpose, which shapes and determine the character of unity. , argues that the belief in the divinity of the planets did not reach much religious intensity until it was reinforced by two alien influences, viz., the ancient worship of the sun and the adoration of the seven planets (and it has been argued, vide n. 10, that these influences stem from Chaldean astrology and astral worship). Necessity, then, is not an external and alien force. It is the internaI power of reason pervading the whole; it is the natural sympathy which unites an things to one another, ft O'uJ.L1t<i8eta 'twv o)..,rov 52 .
B.McMINN
And the planets are the chief gods of this divine reason, interpreting to man through their movements 't~v 'trov 8erov ëvvouxv 53 . There is no need for man to fear them. It is only necessary that he recognize them as gods of reason and purpose and relate himself properly to them, by complying with that divine et~<xp~évll, cr'\)~n&8eta or np6vota, whose service is perfect freedom 54 . Thus he avoids suffering and overcomes his sense of cosmic estrangement.
Astral divination. As an aid, however, to the avoidance of improvident action and to the attainment of Stoic wisdom 55 , Posidonius includes in his system the 'science' of astral divination: the belief that the future can be read in the stars by those who are skilled to do s056. The traditional Stoic belief in the sympathy of aIl creation provides him with a ready-made basis for this mantic art 57 . Yet, he wishes to establish this belief through scientific means. Traveling to Gades 58 , he there observes the sympathetic relation between the phases of the moon and the Atlantic Ocean and concludes that the tides of the Ocean are dependent upon the lunar cycle 59 . hebdomad, where the moon is considered to be the most sympathetic to the must also be able to control the tides in the affairs of men 60 . It seems, therefore, only a natural illustration of cosmic sympathy that the movements of the planets should be bound up with the fortunes of man. And nothing is more natural than to suppose that «the wisdom of the Chaldeans had indeed discovered in the movements of the planets through the fixed stars the signs which'foretold, to those who could read them aright, the future destinies of the world, and indeed of every individual in the world; for aIl were bound together by that natural'sympathy', which was also providence and fate an the will of God 61 ». Rence on the grounds of cosmic sympathy Posidonius accepts the Chaldean 'science' of astral divination. But he strengthens it with Platonic psychology62. As a result, man and the planets become vitally related.
Like the universe, man is a quaint materialistic dualism, a microcosm composed of body and soul 63 . The body, however, is earthborn, being simply a composite of the four sublunary elements. The soul, on the other hand, is a fragment of the ethereal planets and therefore divine 64 . Thus because of this vital relation, man is able with greater certainty to discern through the dispositions and Astral mysticism. Astral divination, however, is only a part of wisdom. It merely provides a way of knowing about the future ahead of time. It offers no control.over or relief from what the future may bring. According to early Stoic tradition, man is alone in his struggles with Fortune and Fate. His lot is to endure aH things until death, when he is absorbed again into the cosmic fire from which he camé 5 • Thus, facing the decrees of fate nobly is the part of wisdom. Concerned, however, with man's predicament, Posidonius leads Stoicism to a belief in astral mysticism : an esthetic contemplation of the heavens by which man enters into mystic communion with the divine stars 66 • The planets are no longer merely cosmic rulers who impose on aH the consequence of fate or simply far-off visible gods whose movements through the heavens reveal the counsel of the gods. They are beneficent persona! deities who are accessible to their devotees through direct communion 67 • This divine encounter rests on a mystical psychological experience. The human soul, being a particle of the planetary nature, is kin to the gods; and the divine reason which enlightens the luminaries also animates man 68 • Esthetic contemplation of the heavens thus becomes a religious contemplation 69 . It arouses in the devotee a 'cosmic emotion' which lifts his soul in ecstasy and enthusiasm into the presence of the starry choir 70 . Here he gains divine strength to overcome sublunary ills
